Aboriginal and Torres Strait Islander people who may be attending today's event. 1 I would like to also acknowledge my own and your own ancestors and all the diverse places they were born in and journeyed to. I would like to acknowledge the injustices committed by many of our ancestors who journeyed to new lands, as well as the injustices that caused many to journey from their homes. I honour the courage it takes to make a new life in a new place, and to welcome newcomers. I also acknowledge the ancestors that we share with others in this room, whether those shared VOLUME21 NUMBER2 SEP2015 174 ancestors are hundreds, thousands, or tens of thousands of years in our past. 2 Can I particularly acknowledge all of those, past and present, including our indigenous communities, whose love of this land has made this a place we treasure and a state we all seek to nurture. performed by a Traditional Owner of Canberra, the nation's capital. 4 Over the past few decades, in many sectors of Australian life the practice of inviting a representative of a local Indigenous group to 'welcome' the audience onto
Aboriginal country has become commonplace. A WTC is conducted by a person recognised as an 'elder' and is most often a short speech, incorporating words or phrases of Aboriginal language. Larger events can involve dance, music or a smoking ceremony (a ceremony involving culturally significant smoking bushes).
The twin ritual of a WTC is an Acknowledgement. This is where a non--indigenous person (or an Indigenous person who is not a Traditional Owner)
acknowledges that the site where the audience is meeting is regarded as ancestral country for a particular Aboriginal or Torres Strait Islander nation and acknowledges the elders of those Traditional Owners. 5 An Acknowledgement may be performed in response to a Welcome, or in place of a Welcome when the event is too small for a WTC or when a planned WTC does not occur.
The first WTC ceremony was performed in Perth in 1976 by members of the Middar Aboriginal Theatre at the request of visiting Maori and Cook Island dancers. 6 Such ceremonies were promoted by the Council for Aboriginal Reconciliation in the 1990s and soon became widespread. 7 An indication of their reach is reflected by an
It is fair to say that the rituals are now firmly ingrained within certain segments of Australian society, particularly government, university and non--government sectors. To many Australians who speak in public or organise events they have become routine. This essay will explore the varying and diverging meanings of the rituals, but focus on their function as White anti--racist 'speech acts' 11 that perform 'identity work' for White Australians who wish to address and overcome the legacy of colonialism. 12 At the most basic level, a non--indigenous audience appreciatively watching a WTC ceremony or non--indigenous speaker acknowledge Traditional Owners, positions themselves as 'anti--racist'. Alternatively, rejecting or mocking a WTC or Acknowledgement can establish the viewer as a 'conservative', or, from the point of view of progressives, a 'racist'.
While this is a useful starting point for understanding the identity work of these rituals, this essay argues that the meaning of WTCs and Acknowledgements extends far beyond a political insignia. In fact, the reason they are so effective at parsing out political positions is because they are potent commentaries on belonging. 13 The Whiteness would frame these White anti--racists differently. 27 She argues that a range of speech acts that position White anti--racists as 'not racist' in fact reinforce White privilege and recentre Whiteness by allowing the White anti--racist to locate racism somewhere else and claim to transcend it, in effect taking the high moral ground over conservatives. In saying they are concerned with and knowledgeable about White racism and Indigenous dispossession, Ahmed would argue, they fail to VOLUME21 NUMBER2 SEP2015 180 take responsibility for their ongoing role in perpetrating, maintaining and benefiting from Indigenous dispossession and racism. I suspect Ahmed would consider statements acknowledging the Traditional Owners, the work of organising WTC ceremonies and the other acts of White anti--racism I discuss in this article as examples of non--performative anti--racism.
My concept of 'White stigma' broadly correlates with Ahmed's analysis (although she may not like my terminology). The stigma of privilege is that which White anti--racists try to 'transcend' (I would say 'manage') through speech acts (drawing on my ethnographic research, I can analyse behaviours alongside speech acts). Where we part company is our approach towards those White anti--racists who are troubled by racism and disadvantage and seek to do something about it. In my reading of Whiteness studies, there is no way for anti--racists to act without reinforcing their privilege. 28 The acceptable modes of action for White anti--racist subjectivities are silence (for example, Dreher's 'eavesdropping with permission') and experiencing the discomfort and self--loathing of being the source of pain for others without seeking relief or resolution. 29 In the context of this article, a third aspect to note is non--belonging. As Riggs sees it, the aim of 'Critical Whiteness
Studies' 'should not be about making non--indigenous people "comfortable", but should instead continue to destabilise the assumptions of privilege that inform non--indigenous belonging'. 30 I have explored the first two aspects in other work through the terms 'disappearance' and 'suffering'. 31 My view, expressed in that research, is that silent and suffering anti--racist subjectivities may be appropriate and useful for academics, but they are incompatible with effective work in Indigenous affairs. The even larger wager of this article is that silent, suffering anti--racist subjectivities that don't belong are not up to the prodigious task of charting paths to coexistence in this settler society. are forbidden, group members can refine the performance without the pressure of staying in character. 34 As a 'native ethnographer' of White anti--racist people, my observations concern both the front of stage and backstage. 35 Physically, the backstage consisted of the corridors of the institute, the tearoom, closed meetings of researchers or social gatherings on back verandas. In the front of stage, White anti--racist subjectivities are cultivated and preserved.
Considerable effort is devoted to making sure the front of stage looks and sounds consistent with anti--racist subjectivities, whether it is a seminar, conference or academic publication. 36 A WTC is but one example of the many factors an anti--racist must keep in mind. For instance, the number of Indigenous presenters at an event should be at least equal to the number of non--indigenous presenters-a stage full of White people discussing Indigenous issues is a bad look. Though, if some of the people on stage that appear White are in fact Indigenous, any overt, whispered or unspoken criticism from the audience is not a concern, as any such criticism simply portrays the critic as ignorant at best, and racist at worst, for assuming that a pale--skinned person is not Indigenous. taken from the audience, the facilitator will be keen to call on any Indigenous people that raise their hand to speak, to show they are creating a space where Indigenous voices are heard.
Listing these concerns as I have just done may create the impression that I am trivialising or mocking these efforts, particularly as trivialising and mocking are major pastimes of the conservative press (of which more later). I respect the intentions of those who make these efforts, and recognise the outcomes of those efforts, for example greater Indigenous participation, are both tangible and important. Further, White anti--racists are not constructing these complex algorithms of representation in a vacuum, but responding to the concerns expressed by Indigenous people. 37 Making explicit this knowledge of 'how to be an anti--racist' seems distasteful in print, although it is acceptable to talk of these things, if somewhat obliquely, in conference planning meetings. The techniques required to privilege Indigenous voices are employed tacitly on the backstage and are not for consumption by a public audience.
There are a limited number of people who feel comfortable speaking from a stage to a large audience, and many of those people who are Indigenous are inundated with requests to speak or serve on committees or contribute to publications. Consequently, they are liable to refuse requests to speak publicly if it comes from someone they don't know well (particularly as most requests to speak at events, aside from WTCs, are unpaid). If event organisers succeed in producing an appropriate list of presenters on the program, a Traditional Owner to perform the Welcome to Country, the right balance of indigeneity, gender, professional background or whatever else is relevant to the event, this is itself an indication of the merits of the organisers. It demonstrates their ability to recognise what was required, and shows their personal ties to the Indigenous speakers are sufficient for these busy people to agree to participate. This is, however, far from the end of the story.
In my experience it is not uncommon for speakers to fail to turn up, or to leave unexpectedly. When these speakers are Indigenous these absences are most often explained to the audience as 'family issues', or sometimes 'cultural issues'. With the high rates of illness, death, incarceration, violence and other stressful life events suffered by Indigenous families, this is not surprising. However, I'm interested here in how the failure of an invited Indigenous presenter to turn up is an opportunity for White people to further display their anti--racism. The example below is from a workshop on Indigenous health research I attended. The main facilitator was an older White man who had a senior position; Kylie, who held a mid--level role, was scheduled to present a session:
He introduces the other facilitators, noting that Kylie had to leave soon after arriving this morning: 'she's had some urgent family matters she needs to attend to, they were unexpected. She will hopefully join us later in the day and we wish her well with her family.' 38 Through Kylie's absence, the facilitator was able to demonstrate his ability to be culturally sensitive and to be flexible enough to accommodate Indigenous cultural needs whenever they arose. He was also able to counter racist generalisations about the unreliability of Indigenous people with his unselfconscious gesture of sympathy, wishing her well on behalf of all of us. The mainly White audience had an opportunity to not react, to not blame or judge, exhibiting their anti--racism. His explicit comments acted to silence (but also, paradoxically, highlight through demonstrating the need to silence) the ideas that are certainly not voiced, and perhaps barely thought: musings about whether Kylie really had a family emergency, or perhaps was disorganised enough to be double--booked, or behind in her paid work, or offended at being asked to be a 'token black' by the organisers, or maybe she had a gambling habit and went off to the casino. Some of these imaginings would have raised the possibility that her absence was a snub to the imagine that he implored her, she whose identity was better suited to the task, to read out the notes accompanying the slides instead of him when the scheduled presenter failed to turn up. But for whatever reason (lack of confidence? lack of familiarity with the material? resentment she was being asked just because she was Indigenous?), she had declined.
The effort of organising, of trying, but of calmly accepting when it all goes wrong, is also the performance of anti--racism. Unsuccessful anti--racism is perhaps Aboriginal organisations had grown up-that's a patronising thing to say-had emerged as organisations, were taking control of research. 40 She recognised that she had slipped up in using the phrase 'grown up', a phrase that subtly suggests she was in a position of 'parent' to Aboriginal 'children'. Some may think she was being over--vigilant-that 'grown up' is a neutral phrase-but in the context of a White person talking about Indigenous people in public, she was right to expect that at least some of the audience might have taken offence, either
Indigenous people, or non--indigenous people on their behalf.
In any case, whether or not some people in the audience would have been offended is beside the point. Through the opportunity to show her sensitivity to the possibility of offence, publicly admitting her tendency to oppression (in this case through being patronising) and substituting an unquestionably neutral term ('emerged'), she manages to exhibit her anti--racism. Her slip--up and consummate recovery demonstrate anti--racist attributes that might otherwise be difficult to exhibit.
These white anti--racist manoeuvres illustrate how WTC and Acknowledgement rituals can provide opportunities to demonstrate White anti--racist identities. An event organiser who chooses to schedule a WTC is displaying their symbolic recognition of Indigenous claims. Individual speakers who begin with an Acknowledgement make a personal statement of their anti--racist credentials. An Acknowledgement can act as a challenge or an accusation. For example, once the first speaker at a conference delivers an Acknowledgement, subsequent speakers must decide whether to follow suit. The absence of an Acknowledgement can imply a refusal to recognise Indigenous sovereignty or respect Indigenous culture.
I have described how identity maintenance drives White anti--racist speech acts, so that the failure of an Indigenous person to be present for a WTC is both a challenge to White anti--racist identities and an opportunity to bolster them by exhibiting cultural sensitivity. This applies at a collective level in the form of complex intra--community politics that White anti--racists must negotiate. As some who have organised WTC ceremonies will know, a WTC can transform from a hopeful political statement into a political nightmare. Competing claims of traditional ownership and group membership can mean arranging a WTC is a major exercise in diplomacy. VOLUME21 NUMBER2 SEP2015
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The dispute between the 'one--n' Ngunawal and the 'two--n' Ngunnawal Traditional Owners of Canberra is perhaps the best--known example. One anthropologist told me how a Canberra Traditional Owner, to deflect accusations that she is not Ngunawal, has 'started using a new term the Ngunnawal--Ngambri tribe so non--Aboriginal people have to choose carefully which name they are using or be coopted into one side of the dispute'. 41 42 This response is out of step with the individual white anti--racists I have described who would be unlikely to complain of unfairness. It seems that in this case, the public scale of the failure transcended the limits of anti--racist absorption and elicited a defensive response from a high--level university executive.
The material I have discussed above, while empirically sound, may be profoundly discomforting for White anti--racists. Revealing the 'backstage' manoeuvrings of White anti--racist performances can appear to belittle these efforts and provide fodder for conservative commentators. However, attempts to conceal these efforts, for example, by pretending that Indigenous communities do not have internal divisions and factions, creates its own problems.
The New South Wales Health Department guidelines on WTCs are illustrative here. The document suggests they have had some experience of community conflict and offers specific advice on the issue. In the event that there is a dispute over traditional ownership, they recommend 'acknowledge[ing] "all the traditional owners of this land" without naming those people'. 43 This careful approach makes visible some of the contradictions of the practice. By covering over the contemporary disputes over traditional ownership, we present a more 'deserving' subject of acknowledgement (the anonymous Traditional Owner) at the expense of acknowledging the reality of contemporary Indigenous life, which includes contestations over identity, land affiliation and representation. 44 While documents that obscure community politics may aim in part to protect WTC and Acknowledgement rituals from conservative critique, they may have the opposite effect, exposing the rituals to accusations of tokenism. 45 always felt very strongly about it.' 49 An author of an online comment on a piece by Indigenous writer Luke Pearson (discussed below) argued that an Acknowledgement, like an apology, was the minimum owed to Indigenous people:
The Aboriginal people-undeservedly-endured the equivalent to apartheid. Outright genocide in places, stolen generation … The list goes on. A symbolic 'Acknowledgement' just like the long awaited 'SORRY' is the least we could offer. It doesn't cost a penny and it shouldn't hurt. Anyone who lacks that basic degree of genuine goodwill doesn't deserve to live on this Land. 50 Other comments on Pearson's article discussed the importance of the ritual for reconciliation: 'I believe we can never have a better future for all Australians unless we acknowledge our past and at least show our indigenous fellow citizens some empathy, compassion and respect' (comments made by 'Sonny' and 'Confused2' at ABC).
These themes point to the function of WTC and Acknowledgement rituals as an attempt at national healing in the same vein as former prime minister Kevin Rudd's apology to Australia's Indigenous peoples in relation to the Stolen Generations. 51 The acts of colonial dispossession and violence that founded the settler colony and the racist regimes that followed have created transgenerational psychic wounds among the Indigenous population. 52 These acts mean Australia suffers from a permanent need to transcend the role of perpetrator and smooth over unheeded calls for Indigenous sovereignty to create a cohesive, caring national narrative, a function served by the Reconciliation Movement of the 1990s. 53 The WTC and Acknowledgement rituals, along with Kevin Rudd's apology to the Stolen Generations, may be the movement's greatest success story. 54 Another aspect of the therapeutic effect of WTC rituals is enjoyment. Everett describes how '[s]pirited applause, much head nodding and warm smiles are common responses from White audiences to these speeches', particularly when they incorporate Indigenous languages. 55 This suggests that what is enjoyable about
WTCs is not (just) the quality of the oration or dance, or the pure pleasure of proximity to the exotic. The nature of a WTC as a purely symbolic statement of Indigenous ownership means non--indigenous people can enjoy Indigenous culture and presence without feeling threatened by Indigenous sovereignty. 56 This perhaps explains why WTCs are predominantly a feature of urban Australia, where native title claims are both most unsettling to non--indigenous Australians and most unlikely to succeed. 57 The claims of Indigenous ownership made in a WTC are usually wholly symbolic, with little chance of achieving legal reality. Indigenous scholar Victor Hart sees these contradictions as amounting to a form of 'epistemological violence': 'the violence comes from knowing that Welcome to Country is an iteration of terra nullius mythology where blackfellas can appear at the beginning of the event (i.e. the beginning of history) and then conveniently disappear whilst whitefellas do their serious "business"'. 60 White anti--racists can be dismissive of conservative anxieties about WTCs because they experience them as affirming their sense of belonging, and also because the act of dismissing them sets them apart from the 'racist' White people they seek to distinguish themselves from. But dismissing as racist those who feel uncomfortable with WTC ceremonies will do nothing to promote understanding of Indigenous issues among those who would agree with Ted Baillieu's decision, a group that includes very many Australians. Instead, we must be prepared to engage with those who recoil from the discomfort that WTC ceremonies can induce.
In other words, I concur with Ahmed that WTCs and Acknowledgements as White anti--racist speech acts are 'non--performative' in that they serve mainly to distinguish the speaker from 'those racists' over 'there'. 69 But I do not endorse resolving this by White anti--racists resisting the relief of feeling 'good' and returning to a state of self--loathing, silence and non--belonging. Instead, they should reflect on their ambivalence about belonging in Australia, an ambivalence temporarily relieved in moments they can experience the discomfort of non--belonging. They should recognise that both their need to not belong and conservative needs to have their belonging unquestioned demand responses that do not involve convincing conservatives to become anti--racists. A better response is to develop deeper understandings of the complex and contradictory workings of belonging and non--belonging on the continent. 70 I return to the potential for an inclusive Acknowledgement that includes settlers and migrants in its ambit, deliberately shifting the ritual from an anti--racist speech act to a device for encouraging reflection on belonging. 71 6 December 2011, <http://www.heraldsun.com.au/opinion/baillieu--made--the--right--call--on--welcome--ceremonies/story--e6frfifx--1226059908884>. 4 The term 'Traditional Owner' is widely used in Australia by Indigenous and non--indigenous people to refer to an Indigenous person who has customary obligations for a particular territory. The term is an intercultural product, and has been particularly shaped by the legislative framework of Native Title. Indigenous person who is thought to hold knowledge and authority within their community. Both terms, and arguably any word in English, can be seen as a colonial imposition that distorts the pre--colonial social forms they attempt to approximate. 'Country' in the context of Indigenous Australian culture is a wider term than 'land' or 'area', describing a living, creative entity with a deep ongoing relationship with the humans responsible for it, rather than the passive piece of territory typically part of Western imaginations of land. Somebody's 'country' is that which they have traditional affiliations passed down from older relatives. An affiliation involves holding traditional knowledge of (for example) sites that are linked to creation stories, of plants and animals, of the language dialect associated with that country and of how to enter that country and welcome strangers to it. 5 The argument made in this article that WTC ceremonies challenge the sense of belonging for non--indigenous Australians may also apply to Indigenous Australians who are not Traditional Owners of a particular area. However, this possibility, and more broadly Indigenous interpretations of WTC ceremonies, are beyond the scope of this article. Also note that WTCs and Acknowledgements raise distinct issues-differences that warrant further research-but for the purposes of this article they are considered together. Oceania, vol. 77, no. 3, 2007. 
